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Downers Grove, IL: InterVarsity Academic
2020, 256 pp., paperback, $35.00
ISBN: 978-0-8308-5107-2
Reviewed by Susangeline Patrick
In A Multitude of All Peoples, Vince Bantu argues that early 
Christianity was a global religion. To counter the narrative of a Eurocentric 
vision of church history, Bantu reveals an impressive and extensive focus 
on early development of Christianity in North Africa, the Middle East, and 
the ancient Silk Road. The book concentrates on the beginning of the third 
century until the twelfth century. 
The book is well structured with four chapters. Chapter one lays 
out the foundational framework and overarching thesis. Bantu analyzes 
the formation of how Christianity came to be associated and perceived 
HZ H /LSSLUPaLK9VTHUPaLK >LZ[LYU YLSPNPVU /L ÄYZ[ PKLU[PÄLZ LHYS`
Christianity in Asia and Africa and the Romanization of Christianity. He 
then traces the theologians and theological formulation of Chalcedonian, 
Miaphysite, and anti-Chalcedonian debates, interactions, developments, 
HUK [OLPY PUÅ\LUJLZ PULHYS`*OYPZ[PHUP[`IL[^LLU [OL MV\Y[OJLU[\Y`HUK
the early seventh century. He attributes the Chalcedonian schism as being 
[OLTVZ[ ZPNUPÄJHU[ LJJSLZPHZ[PJHS KP]PKL [OH[ LZ[HISPZOLK [OLKVTPUHUJL
of the Roman church and marginalized non-Western Christian traditions 
in Egypt, Nubia, Ethiopia, Syria, Arabia, and Palestine. Bantu then turns to 
the seventh century and provides an overview of the Arab Muslim conquest 
of the eastern Roman provinces and North Africa. He particularly focuses 
on how the Christian communities in Egypt had understood and interacted 
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with cultural shifts while living under Islamic rule from the seventh to the 
tenth century. Bantu reveals western Christendom and its imperial and 
religious dominance considering the Islamic rivalry between the eighth and 
LSL]LU[OJLU[\YPLZ*OHW[LY[^VOPNOSPNO[ZWYVTPULU[OPZ[VYPJHSÄN\YLZHUK
theologians, events, and Christian movements in Egypt, Nubia, Ethiopia, 
and other parts of North Africa from the New Testament period till Medieval 
time. Like other historians such as Thomas Oden, Bantu also argues how 
profoundly early North African Christianity has shaped Christian history 
HUK JVU[YPI\[LK [V [OLVSVN ̀ *OHW[LY [OYLL MVJ\ZLZ VU [OL ZPNUPÄJHU[
developments of Christianity in Syria, Lebanon, Arabia, and Armenia. 
*OHW[LY MV\Y LTWOHZPaLZ :`YPHJ *OYPZ[PHU ÄN\YLZ HUK [OLPY [OV\NO[ PU
Persia, India, Central Asia, China.
Bantu’s historical lenses equip readers to recognize the diverse 
expressions and rich heritage in early and Medieval Christianity. The book 
also enables readers to discern what Bantu repeatedly labels as the western 
cultural captivity and militarization of Christianity. 
Reading Bantu’s book has also prompted three sets of questions. 
;OL ÄYZ[ ZL[ VM X\LZ[PVUZ JVUJLYUZ [OL WLYJLW[PVUZ HUK HJ[PVUZ VM LHYS`
Christian communities in western Asia and North Africa. How did 
Christian communities in western Asia and North Africa perceive and 
position themselves? Did they view themselves as being marginalized by 
Roman Christianity? In the process of the Romanization of Christianity, 
did Christianity also conversely reshape Roman culture? I may add that 
Celtic Christianity also rejected some elements of the Roman formulation of 
Christianity and developed their own distinctive theology and indigenized 
expression of Christianity. The second set of questions regards Christianity’s 
encounters with different religions, including Medieval Islam and 
Buddhism. Since the crusades ended with the fall of Constantinople and 
Muslims won the wars, why would the loss of the crusades contribute to later 
Q\Z[PÄJH[PVUVMJVSVUPHSPZT&;OL[OPYKZL[VMX\LZ[PVUZJLU[LYZVUH[[YPI\[PUN
Romanization of Christianity as the root cause of later calamities of western 
colonialism, the trans-Atlantic slave trade, and various other practices 
against indigenous peoples in Africa, Asia, the Americas, and Australia. 
Are there other root causes for European colonialism such as economic 
exploitation and political expansion? Was Christianity misused by Medieval 
European rulers or did Christian principles warrant or command political 
HUKYLSPNPV\ZKVTPUHUJL&)HU[\»ZIVVR^V\SKHKKZVTLJSHYPÄJH[PVUPMOL
could address these three sets of questions for readers to see the connection 
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between Romanized Christianity and the marginalization of Christianity in 
the majority world.
(KKP[PVUHSS ̀HML^JVTTLU[ZTH`YLX\PYLTVYLJSHYPÄJH[PVU-VY
example, Bantu views Augustine as “the victim of Romanocentric racist 
attitudes” (114). Christian theology was enriched because of Augustine’s 
works, in what ways did Augustine suffer racism? Did early Christian 
communities in Kerala, India defy the hierarchical jati (caste) system (187)? 
-V\YTPUVY JVYYLJ[PVUZ HYL HSZV ULLKLK;OL ÄYZ[ VUL PZ [OH[ 7VY[\N\LZL
1LZ\P[Z HYYP]LK PU 0UKPH PU [OL SH[L ZP_[LLU[O JLU[\Y ̀ UV[ SH[L ÄM[LLU[O
JLU[\Y` ILJH\ZL[OL:VJPL[`VM1LZ\Z^HZUV[VMÄJPHSS`MVYTLK\U[PS
1540. Perhaps Bantu meant that Portuguese Catholics arrived in India in 
[OL SH[L ÄM[LLU[O JLU[\Y ̀;OL ZLJVUK VUL JVUJLYUZ ?PUQPHUN»Z [LJOUPJHS
JSHZZPÄJH[PVUHZHUH\[VUVTV\ZYLNPVUzizhi qu), not a province (191). The 
[OPYKJSHYPÄJH[PVUPZ[OH[[OL+\UO\HUNTHU\ZJYPW[Z^YP[[LUPU6SK<`NO\Y
is distinct from the modern Uyghur language, thus not communicable with 
the modern ethnic Uyghur spoken language (192). If Bantu is referring to 
the Old Turkic language found in the manuscripts, it is also a linguistic 
Z`Z[LTKPMMLYLU[MYVTTVKLYU<`NO\Y;OLMV\Y[OJSHYPÄJH[PVUPZYLNHYKPUN
the second character of the illustrious religion jingjiao. Jiao means teaching 
or religion. It is different from dao, “way.” These two words are to be 
distinguished (204). 
From the complex and rich resources of the book, Bantu 
provides readers a better picture of Christianity’s contextual and multi-
directional nature in its transmission both geographically and historically. 
The book contributes to the post-colonial conversations from a historical 
and intercultural perspective. In interacting with the political identity of 
Christianity, Bantu moves beyond a resistance-dominance binary vision 
and calls for healing, reconciliation, and the empowerment of indigenous 
leadership and contextual theology.
Book reviewS    503
Imagining Theology: Encounters with God in Scripture, Interpretation, 
and Aesthetics
Garrett Green
Grand Rapids, MI: Baker Academic
2020, 288 pp., hardcover, $36.00 
ISBN: 978-1-5409-6192-1  
Reviewed by Scott Donahue-Martens 
 Imagining Theology navigates aspects of postmodern skepticism, 
especially concerning God and theology. Green argues for a return to 
normative theology rooted in a normative inspired view of scripture. Because 
such a return should not ignore the gains of modernity and postmodernity, 
the theological imagination needs to be employed. Since the theological 
imagination is prone to misuse and misinterpretation, Green argues that 
a robust orthodox Christology is needed to navigate the hermeneutical 
task of imagining God from scripture. The theological and hermeneutical 
implications of this argument are developed in connections with the works 
of Barth and Frei. Imagining Theology is a hopeful theological argument for 
how to do theology as a person of faith in the 21st century.  
 Chapter one is an excellent overview of issues surrounding science 
and religion. It also lays the foundation for the theological imagination 
referenced throughout the work. Green provides a brief intellectual history 
of relevant material before unpacking how science and religion each 
depend on a type of imaginative thinking. Science has largely operated 
out of an empirical paradigm that focuses on causes and not teleology. 
9LJVNUP[PVUVM[OLSPTP[H[PVUZVM[OPZZJPLU[PÄJWHYHKPNTZOV\SKMYLLYLSPNPVU
from attempting to prove itself under impossible paradigms. “The task of the 
scientist is to imagine the natural world, but the task of imagining God 
is something altogether different” (10). Green’s use of imagination here is 
a realistic imagination rooted in a normative reading of scripture. While 
science and religion utilize the realistic imagination toward different ends, 
each is understood as a hermeneutical enterprise. 
Chapter two explores Barth’s concepts of saga and imagination. 
The proper way of understanding scripture as saga is through scripture’s 
imagining the world rightly in connection to God. Green maintains that 
postmodern readers of scripture need to read from a place of trust in the 
application of the use of scripture. Readers need to recognize that biblical 
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writers were able to imagine the world rightly. Chapter two takes up the 
theme of modern suspicion through the work of Feuerbach. Barthian 
Christology provides a response, and Christology in general is developed 
M\Y[OLY PU JOHW[LY [OYLL [V \UKLYZJVYL KLÄJPLUJPLZ PU SPILYHS [OLVSVN ̀
Without this normative orthodox Christology, the theological imagination 
PZ PU NYH]LKHUNLYVMTPZPTHNPUPUN.VKHUK [OL^VYSK YPNO[S ̀;OLÄM[O
chapter outlines a possible way of embracing Ricoeur’s concept of the 
second naïveté with Frei and a postliberal reading of Barth. 
Moving beyond the Romantic hermeneutics’ choice between the 
mirror and the lamp, Green argues for imagination as a lens in chapter six, 
which is employed to resist idolizing understandings of God in chapter 
seven. Green exposes his perceived limitations of metaphorical theology in 
chapter eight. He employs this to argue that “[t]he theology of the genderless 
.VKPZKV\IS`ÅH^LK¹HUKHYN\LZMVY̧ [OLRLUV[PJTHZJ\SPUP[`VM.VK¹
(136). Chapters nine through twelve explore facets of eschatology, especially 
through Kant and Moltmann. The eschatological imagination provides part 
of the needed teleological vision for the theological imagination because 
P[PZHJVYLWHY[VM[OLNYHTTHYVM[OLVSVN ̀;OLÄUHSML^JOHW[LYZNYHWWSL
with faith in increasingly pluralistic and secular settings. Green describes 
the paradigms of pluralism and secularism, as well as how normative 
Christianity should resist these trajectories. 
Imagining Theology is a complex collection of chapters revolving 
around faithful Christian being and interpretation in light of postmodernity. 
While some of the chapters were more convincing than others, the work 
as a whole makes valuable steps toward an imaginative hermeneutical 
theology from a Barthian perspective. Green’s desire to afford scripture the 
normative voice and role in theology is maintained throughout the entire 
work. This corrective to theologies that often abandon scripture for other 
sources of authority will be welcomed by many. It does give the work an 
apologetic quality for the type of theology Green purposes. While there 
are connections between chapters and sections, any individual chapter or 
section could also be read on its own. The work contains unifying themes, 
as the title suggests, but the individual chapters are predominantly self-
contained arguments. 
The book is written with an expert audience in mind. In places, 
Green leaves original languages untranslated and makes highly nuanced 
arguments across languages that escape translatability. He also presumes 
a high level of theological and philosophical literacy. To my mind, a 
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ILULÄ[VM[OLZLJOVPJLZPZ[OLJVTWSL_KL]LSVWTLU[VM.YLLU»ZHYN\TLU[Z
0[ HSSV^Z OPT [V L_WSVYL PTWVY[HU[ [OLVSVNPJHS ÄN\YLZ HUK SVJP KLLWS ̀
However, it means that the work is best suited for graduate students and 
those in the academy. Green grapples with philosophical theologians, 
especially continental philosophers for the sake of theological faithfulness 
to a normative reading of scripture. This contribution to theology in general, 
and imaginative theology in particular, makes the work well worth the read 
for those interested in these subjects. 
Reading the Bible Missionally 
Edited by Michael W. Goheen 
Grand Rapids, MI: Wm. B. Eerdmans  
2016, 343 pp., paper, $22.36
ISBN: 978-0-8028-7225-8
Reviewed by Reinaldo I. Gracia Figueroa
Reading the Bible Missionally, is an edited volume by Michael W. 
.VOLLUHUKJVU[HPUZÄM[LLULZZH`ZH\[OVYLKI`ZJOVSHYZZ\JOHZ9PJOHYK
Bauckham, Christopher J. H. Wright, N. T. Wright, and Darrell L. Guder, 
HTVUNV[OLYZ;OPZ^VYRPZHSHUKTHYRPUTPZZPVUHSOLYTLUL\[PJZHUKÄSSZ
an existing gap in the literature of missiology and biblical studies. The aim 
of the book is to recover mission as a central category for reading and 
interpreting the Bible, for preaching and for theological education. The 
IVVR PZKP]PKLK PUÄ]LTHQVY ZLJ[PVUZ! 0(4PZZPVUHS/LYTLUL\[PJ 00(
Missional Reading of the Old Testament, III. A Missional Reading of the 
New Testament, IV. A Missional Reading of Scripture and Preaching, and V. 
A Missional Reading of Scripture and Theological Education. It is important 
to highlight that this book is part of the “The Gospel and our Culture Series,” 
a series whose main objective is to cultivate a missional mentality in North 
American culture. 
The heart of the book it is to explain what is a missional 
hermeneutic and how it can be integrated into other theological disciplines. 
The volume tries to connect mission and theology. For the discipline of 
missiology, the concept of Missio Dei is central because it emphasizes the 
missional nature of God and therefore of the entire church. This means that 
if mission is the “mother of theology,” then, there is a need for engaging 
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missionally with the theological disciplines and theological education. The 
ÄYZ[ZLJ[PVUVM[OLIVVRM\UJ[PVUZHZ[OLMV\UKH[PVUVM[OLIVVRILJH\ZLP[PZ
where missional hermeneutics is explained in depth. Two of these chapters 
^PSSILIYPLÅ`KPZJ\ZZLKOLYLPUVYKLY[VOPNOSPNO[[OLPYJVU[YPI\[PVU[V[OL
discussion of missional hermeneutics. 
In chapter one, “A History and Introduction to a Missional 
Reading of the Bible,” Michael Goheen, explores from a historical 
perspective the development of missional hermeneutics in biblical and 
missional scholarship. There are three dimensions that are important to 
I\PSKHTPZZPVUHSOLYTLUL\[PJ;OLÄYZ[KPTLUZPVUPZ[OH[mission is central 
to the biblical story. This means that “missional hermeneutics begins with 
the triune God and his mission to restore the world and a people from 
all nations” (15). The second dimension is reading scripture to understand 
what mission really is. Goheen points out, “missional hermeneutics help 
us to understand what the church’s mission in the world really is” (21). The 
third dimension is reading scripture to equip the church for missional praxis. 
It is the “scriptures that inspire and inform the church for its missionary 
praxis” (25).  This chapter provides three key components of missional 
hermeneutics. 
0U JOHW[LY Ä]L ¸0U[LYJ\S[\YHS /LYTLUL\[PJZ HUK [OL :OHWL
of Missional Theology,” John R. Franke turns the discussion toward 
intercultural hermeneutics. For Franke, to read the Bible missionally is to 
read it with others. Franke argues, “the task of reading the Bible with others 
and developing an intercultural approach to hermeneutics emerges from 
one of the most basic assumptions of Christian faith: that the gospel of Jesus 
Christ is good news for all people” (87). The chapter suggests that missional 
theology emerges from the interactions among intercultural hermeneutics, 
missiology, and postmodern thought. Therefore, missional theology 
ULLKZ [V KL]LSVW [OYLL HZWLJ[Z;OL ÄYZ[ HZWLJ[ PZ P[ ULLKZ [V IL VWLU
and committed to others. The second aspect is that a missional theology 
beyond its foundations seeks to respond positively and appropriately to the 
situatedness of all humans (98). The third aspect of missional theology is to 
stand in opposition to claims that any particular theology is universal for 
all times and places (99). Franke’s chapter demonstrates that intercultural 
hermeneutics and missional theology is pluralistic and committed to all 
cultures. 
The chapters that were highlighted here are a snapshot of what 
the book offered. It provides a good range of discussion of what is means 
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to read the Bible missionally. The scholars in this volume engaged with 
the topic from different perspectives, such as, hermeneutics, the Old and 
New Testaments, history, theology, and homiletics. At end of the book 
the authors explain the implications of this discussion for theological 
education. In other words, the book provides the theoretical and practical 
applicability of the concept of missional hermeneutics. It does not leave 
the reader wondering about how to apply this concept to ministry or to 
theological education. The book makes clear that missional hermeneutics is 
being explored from different theological disciplines and angles. 
Overall, the book is recommended for those who want to 
be introduced to the discussion of missional hermeneutics from a 
multidisciplinary perspective. A major strength of the book is the quality 
of the contributors and their writing. This book provides a serious and 
profound academical discussion on the topic. A weakness of the book is 
that the voices of the majority world were not included as contributors of 
the volume. Despite this, it is a volume that contributes to the missional 
discussion not only in the North American context, but also, there is 
applicability to the majority world contexts as well. 
9LHKPUN4HYR»Z.VZWLSHZH;L_[MYVT*VSSLJ[P]L4LTVY`
Sandra Huebenthal
Grand Rapids, MI: Wm. B. Eerdmans
2020, 656 pp., hardcover, $74.99
ISBN: 978-0-8028-7540-2
Reviewed by William B. Bowes
 Originally published in 2014 as Das Markusevangelium als 
kollektives Gedächtnis, this English translation makes available for a 
wider audience Sandra Huebenthal’s meticulous and intriguing work on 
[OL HWWSPJH[PVU VM J\S[\YHSZJPLU[PÄJTLTVY`[OLVYL[PJ Z[\KPLZ [V IPISPJHS
studies. Huebenthal holds the position of professor for exegesis and biblical 
theology at the University of Passau, and has distinguished herself through 
various publications on both intertextuality and social identity within the 
New Testament. 
Broadly, the book addresses the creation and use of Mark’s Gospel 
[OYV\NO[OLSLUZVMJVSSLJ[P]LTLTVY`HÄLSK^OPJOOHZYLJLU[S`LUQV`LK
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growing scholarly attention), rather than through the lens of history, 
literature, or theology. Through an investigation of how groups remember 
events and how this memory is structured and represented, Huebenthal 
explores the image of Jesus constructed in Mark and what the narrative 
reveals about communal practice and the formation of identity. In her effort 
to bridge the gap between otherwise largely independent disciplines, she 
paints a picture of Mark’s Gospel that is highly constructivist, in that she 
HZZ\TLZ [OH[ [OLL]LU[ZHUKWLYZVUZ4HYRKLWPJ[ZHYL [VILJSHZZPÄLKHZ
“memories” which are conditioned by social forces and constructed by 
the narrator and are thus not accessible as accurate depictions or actual 
lived experiences of the characters. Huebenthal’s view of memory is highly 
PUÅ\LUJLKI`(ZZTHUU/HSI^HJOZHUK2LSILY^OVKVUV[\UKLYZ[HUK
TLTVYPLZ [V IL SPUN\PZ[PJHSS` VY ZLTHU[PJHSS` Ä_LK I\[ ]HYPHISL HUK
socially rooted ideas of the past based on the present circumstances of the 
community of commemoration.
0U[OLÄYZ[JOHW[LY/\LILU[OHSILNPUZI`ZP[\H[PUNOLYHWWYVHJO
within the broader approaches of Gospel criticism. She characterizes her 
own views in alignment with those who, for example, view the evangelists 
more as creative theologians than collectors or redactors, and view texts 
as created within a community rather than for a community. Her review of 
the work of earlier scholars like Bultmann and Käsemann in this chapter is 
helpful for grounding her own framework, which understands the memories 
PU4HYR»Z.VZWLS[VIL¸Å\PKHUKJVU]LY[PISL¹TLHUPUN[OH[¸HU\UIPHZLK
look through the text is therefore not possible, neither as regards the events 
that lie behind it nor as regards the process of its growth” (76). Rather, 
PUOLY]PL ̂4HYR»Z[YHUZMVYTH[PVUVMOPZTH[LYPHSYLÅLJ[Z¸[OLLMMVY[ZVMH
group to draft a group identity based on that group’s memories” (81). This 
perspective differentiates her approach from that of others like Bauckham 
or Hengel, who grant historical validity to Mark and a basic coherence 
between the text and its sources.
Chapter two has an in-depth discussion of the various forms of 
memory and the ways in which it has been understood, with Huebenthal 
SHIVYPUN[VZOV^[OH[TLTVYPLZHYL¸HS^H`Z[PLK[VZWLJPÄJZVJPVJ\S[\YHS
context, shaped and molded by them” (96). Assuming this, she can assert 
that the past exists only as a cultural construct, not actually preserved or 
recalled but rather past episodes are selectively reconstructed “from a 
perspective according to its assumed relevance within a given social frame” 
(100). The collective aspect of this idea of memory comes from the idea 
Book reviewS    509
that the community needs a shared point of reference in the past that brings 
meaning to present experience in order to construct a stable identity. 
Chapter three begins to apply this perspective directly to Mark, 
suggesting that Mark’s interpretation of the past altered previous material, 
resulting in socially accepted forms that were determinative for his 
community’s understanding of their present place and future trajectory. 
She thus rejects the long-held view that there was a linear, evolutionary 
synoptic growth that began with oral tradition and written collections into 
a narrative framework. This view, she argues, must be abandoned in favor of 
the view that the episodes in the Gospels are “socially and culturally shaped 
constructions” (184) not corresponding to real events they remember. From 
this perspective, Mark’s narrative is “functional and oriented to the needs of 
the community of commemoration...in the form of an identity-constitutive 
founding story” (185), likely necessitated, she asserts, by the crisis of the 
Jewish War and its aftermath. 
In chapters four through six, Huebenthal focuses on analyzing the 
UHYYH[P]LZ[Y\J[\YLVM4HYR!!UV[PUNÄYZ[ [OLJVTWSL_PU[LY[L_[\HS
web presented by this section and then various possible reasons why 
Mark may have included certain passages. For example, she proposes 
that many of Jesus’s miracles “are semanticized as indicators for the time 
of salvation that has just begun” (346). Occasionally this leads to some 
over-interpretation, as in her analysis of Mark 7:34 where she suggests 
that Jesus’s statement “be opened” should be read as a demand for the 
readers to “be opened for the new reality of the ȕĮıȚȜİȓĮ that has arrived” 
:OL [OLUHYN\LZ [OH[4HYRZOV\SKILKP]PKLK PU[V [OYLLWHY[ZÄYZ[
the constitution of the community (1:16-8:30), the organization of the 
community (8:31-11:10) and the Jerusalem episodes which focus on crisis 
and how to overcome it (11:11-15:39). In her analysis she refers frequently 
to the “theory of multiperspectival narration” and “possible worlds theory”, 
ideas which focus on the perspectives of the characters and how these 
relate to the broader world of the text and interact with the world of the 
narrator. Finally, she examines individual pericopes, showing how Mark’s 
audience could interact with each as they constructed their identity within 
[OLPYV^UJVU[L_[0U[OLÄUHSJOHW[LYHUKLWPSVN\L/\LILU[OHSYLP[LYH[LZ
OLYÄUKPUNZHUKLUNHNLZ^P[OZVTLVM[OLJYP[PX\LZ[OH[OH]LILLUTHKL
of her approach. 
Huebenthal’s work is strong in that it is well-written and 
meticulously researched (there are more than 1,600 footnotes). It also creates 
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interesting possibilities for future research about the connection between 
[OLÄLSKZVMTLTVY`HUKIPISPJHSZ[\KPLZMVYTPUNHIYPKNLIL[^LLU[OLT
in a manner unattested in much available literature. Her discussion of the 
intertextual elements in Mark 6:7-8:26 was also exceptional, providing many 
valuable insights. From a critical perspective, the repeated dismissal of any 
historical value to Mark’s Gospel will surely prove troubling and doubtless 
unacceptable to many readers. She consistently assumes that writers like 
Mark were unconcerned with the accurate, historical representation of real 
L]LU[ZVYVM[OLWLYZVUVM1LZ\ZI\[KLSPILYH[LS`JYLH[LKÄJ[PVUZMVY[OLZHRL
of the community’s needs. This assumption severs the connection between 
the text and the actual events and renders Mark rather irrelevant to the 
contemporary reader. While this clearly makes the book controversial, it 




Grand Rapids, MI: Zondervan
2020, 208 pp., paper, $19.99
ISBN: 978-0-310-10956-3
Reviewed by Matthew Haugen
While ethical and legal cases involving modern technology 
continue to increase, John C. Lennox in 2084 advocates for serious 
L]HS\H[PVUZ VM [OL ILULÄ[Z SPHIPSP[PLZ HUK SPTP[H[PVUZ Z\YYV\UKPUN KH[H
KYP]LUTHYRL[ZHUKNV]LYUTLU[ZHZ^LSSHZHY[PÄJPHSPU[LSSPNLUJL+LZWP[L
the title having strong Orwellian allusions, Lennox is broader and slightly 
more balanced in evaluating AI than the title suggests.
2084 can be organized into two sections explaining two 
competing worldviews respectively: atheism (i.e., technological-optimism) 
and Christianity. Lennox attempts to give a fair presentation of each 
worldview, but ultimately argues for the supremacy of Christ. Lennox’s 
conversation partner in 2084 is Yuval Harari, author of Homo deus: A Brief 
History of Tomorrow.
Chapters 1 through 3 map out the atheistic technological-optimist 
worldview (i.e., origin and telos*OHW[LYZ[OYV\NOL_WSVYL[OLILULÄ[Z
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KYH^IHJRZ HUK JVUJLYUZ Z\YYV\UKPUN (Y[PÄJPHS General Intelligence. 
(S[OV\NO [OL ILULÄ[Z VM(0 [LUK [V ILTVYL JVTTVUWSHJL [VKH ̀ ZVTL
drawbacks and concerns that Lennox explores are worth noting: threats of 
job loss, “surveillance capitalism” contra “surveillance communism”, and 
transhumanism as a means to achieving Homo deus. 
Chapter 7 transitions the book to the second section: the Christian 
worldview. Chapters 8 and 9 develop a theological anthropology using 
Genesis 1-2 and Genesis 3 respectively. Lennox distinguishes between 
intelligence and consciousness, in which AI has not achieved the latter. 
Lennox also connects the Genesis 3 account to ethics and technology. 
What ethical frameworks should be applied to AI and who are the arbiters 
of these decisions?
Chapters 10 and 11 explore Christology. The transhumanist 
pursuit of AI and the Homo deus acts as a parody of Christian teaching 
surrounding the true Homo deus, Jesus Christ. Furthermore, not only 
has Christ overcome the primary problem to be solved in the atheistic 
technological-optimist worldview (i.e., death), but the promise of a physical 
resurrection with Christ is extended to all who follow him. Chapters 12 and 
13 explore eschatology as it relates to the true Homo deus. 
There are three primary strengths in 2084. First, Lennox’s critiques 
of AI as being HY[PÄJPHS. The intelligence of AI is often overstated. Second, 
there are many unexplored sociological, economic, and ethical questions 
about AI that have dire consequences for society. Third, power is being 
centralized via data and technology in such a way that companies or 
governments might become totalitarian.
There are two primary weaknesses of 2084. First is Lennox’s 
anthropomorphization of AI in chapter 12 when he describes people’s 
willingness to “worship” AI systems despite his repeated attempts to argue 
(0HZILPUN[Y\S`HY[PÄJPHS:LJVUKPZ3LUUV_»ZKLK\J[P]L[YLH[TLU[VM [OL
IVVRVM9L]LSH[PVU-VYPUZ[HUJLOLJVUÅH[LZ[OVZL^OVYLJLP]L[OLILHZ[»Z
mark in Revelation 13:11-18 with an implanted chip, Tegmark’s bracelet, or 
the partial realization of AGI. 
2084 contributes to the interdisciplinary study of religion and 
science, theological anthropology, and Christian apologetics. I recommend 
this book to those in ministry, academia, data science, and machine learning 
or those interested in apologetics involving science, technology, and faith.
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5L^ -HJLZ VM .VK PU 3H[PU (TLYPJH! ,TLYNPUN -VYTZ VM =LYUHJ\SHY
Christianity
Virginia Garrard
New York, NY: Oxford University Press
2020, 300 pp., hardcover, $99.00
ISBN: 9780197529270
Reviewed by Zachariah S. Motts
 “Latin America” is an ambiguous, debated term that, like many 
terms, conceals a massive amount of diversity. A three-hundred-page 
book by one author cannot hope to be comprehensive when recent 
religious developments in Latin America are in view.  However, while 
not comprehensive, Virginia Garrard succeeds at representing the detail 
of that diversity well and carefully.  She guides the reader through a 
series of ethnographic studies which look closely at the history, artefacts, 
group practices, and individual self-expressions of religious actors in 
ZWLJPÄJYLNPVUZSPRL[OL.\H[LTHSHVY/HP[P;OYV\NOV\[OLYZ[VY`[LSSPUN
and interpretations of religious phenomena are respectful of the people 
PU]VS]LK HUKVM [OLPY ZLSMPU[LYWYL[H[PVUZ^OPSL ILPUN Z\MÄJPLU[S` JYP[PJHS
She continuously returns to the question of what these religious expressions 
mean to the person who weaves them into her or his life.
 The studies in New Faces are balanced toward the northern part 
of Latin America: Central America and the Caribbean.  Explorations of 
Guatemala, Mexico, and Haiti are followed by a foray into the global forms 
of neopentecostalism arising out of and linked to Brazil.  The historical 
setting of these religious expressions is richly illustrated by stories of local 
communities.  The human details keep the descriptions from becoming 
abstractions, the cold observations of a detached scholar.  In Guatemala, 
Garrard takes the reader on a tour of a strongly Pentecostal community, 
Almolonga.  At the end of the chapter, Garrard writes a postscript which 
returns to Almolonga after a tropical storm wreaked havoc on the area. 
For the reader, the obvious question is how a town that had associated 
so much of its prosperity with the blessings of God would respond to this 
disaster.  It is the voices of individuals telling of their response to the tragedy 
that is powerful in this section, and, whether or not the reader shares the 
worldview of these speakers, they are treated with dignity and given the 
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chance to describe their situation.  The ethnography here is well done in its 
respect for the human beings in the study.
 Personally, I spent some time in Central America during college.  I 
worked for a summer in Tijuana, Mexico and attended a Pentecostal church 
near the border every Sunday.  After that, I studied in Guatemala for a brief 
time.  While there I spent a Sunday in a Ki’che’ church and went to the shrine 
of San Simón (Maximón) that Garrard analyzes.  As I read, those memories 
came alive and were given context that I did not have as a student.  She 
WSHJLZ[OVZLYLSPNPV\ZL_WYLZZPVUZPUHUL[^VYRVMYLSH[PVUZOPWZ[OH[ÅLZOLZ
out the world and the meanings of the people involved.  At the time, what 
I saw was a series of disjointed experiences, but, as I read, I was taken 
IHJR[V[OVZLWSHJLZHUKZOV^UOV^[OL`Ä[PU[OLSHYNLY]PZ[HVM[OL3H[PU
American landscape.  
 This is a book that I wish I had read years ago when I was exploring 
Central America.  It is a careful, scholarly book with plenty of illustration 
and human interest.  Although there are many of countries in Latin America 
where Garrard does not shine the full light of her scholarship, what New 
Faces lacks in comprehensiveness, it more than makes up for in depth and 
detail. It is a great resource for the student of religion, Latin America, or 




Grand Rapids, MI: Zondervan Academic 
2020, 432 pp., paper, $59.99
ISBN: 978-0310538998 
Reviewed by William B. Bowes
 (S[OV\NOP[^HZ[OLVMÄJPHSSHUN\HNLVM[OLJO\YJOMVYJLU[\YPLZ
and the lingua franca in the imperial era during which early Christianity 
formed, Latin is typically subordinated to Greek and Hebrew in theological 
studies. Indeed, the market is saturated with introductory Greek grammars, 
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and there are few contenders to the “big two” in Latin pedagogy, 
Wheelock’s Latin (Collins, 7th ed., 2011) and Hans Ørberg’s Lingua Latina 
per se illustrata (Focus, 2nd ed., 2011). In this addition to the Zondervan 
Language Basics series, Derek Cooper has introduced a new, unique and 
thorough grammar of Latin most suitable for Christian college and seminary 
students. Given its focus on examining and translating exclusively Christian 
Latin texts, Cooper’s work is likely to become a new standard in the study 
of this neglected language, particularly in Christian contexts with students 
preparing for further studies in classics or Church history.   
 Cooper’s grammar is made up of twenty-seven chapters divided 
into eight parts, structured in such a way as to cover a two-semester 
introductory course, and an appendix which includes numerous exercises 
MVYLHJOJOHW[LY0U[LYTZVMJOHW[LYZHUKWHNLZ[OLÄYZ[WHY[PZ[OLSVUNLZ[
in the grammar, dealing with initial elements of the language (such as the 
alphabet and accents) and moving into the various noun declensions. 
Cooper structures the grammar to be accessible to those who may have 
little familiarity with grammatical concepts of language study, and takes 
time to explain features of grammar and syntax in English and how these 
compare to Latin. Following other grammars in the Language Basics series 
(such as Mounce’s Basics of Biblical Greek), each chapter begins with 
an introductory note dealing with a theological topic (which he calls 
opusculum theologicum) and each chapter ends with a list of vocabulary to 
memorize. Cooper also includes a section with a Latin prayer at the end of 
each chapter (which he calls oratio popularis). 
 Although the equative verb “to be” (sum, esse) is covered in the 
ÄYZ[WHY[*VVWLY^HP[Z\U[PS[OLZLJVUKWHY[VM[OLNYHTTHY[VPU[YVK\JL
verbs, beginning in chapter eight. In this way he follows the tendency of 
other grammars in Zondervan’s series, but makes a clean break with other 
Latin grammars such as Wheelock’s^OPJOPU[YVK\JLZ]LYIZMYVT[OLÄYZ[
chapter. Chapter 8 serves as a helpful introduction into the characteristics, 
structure, and principal parts of verbs, with chapters nine, ten and eleven 
covering present, imperfect, and future active and passive, respectively. 
Chapter twelve begins the third part of the grammar, which deals with 
irregular or “nonconforming” verbs, beginning with a return to the equative 
and progressing to more complex verbs such as ferre, which occurs 
frequently in ancient texts and often compounds with other words. The 
third part concludes with an introduction of deponent verbs (that is, those 
with passive forms and active meanings) and semi-deponent verbs (those 
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with mostly active and passive forms, but only passive forms in the perfect 
tense). In a two-semester structure, the completion of this part would likely 
be a good stopping point for the initial course. 
 Part four more thoroughly examines pronouns and adjectives, 
ILNPUUPUNÄYZ[^P[OWLYZVUHSWYVUV\UZHUKKLTVUZ[YH[P]LZHUKOLSWM\SS`
elaborating grammatical terminology for those not as well-versed in the 
jargon common to traditional grammars. Cooper then moves through 
YLÅL_P]LWVZZLZZP]LHUKPU[LUZP]LWYVUV\UZPUJOHW[LYÄM[LLUHUK[OLUPU[V
YLSH[P]LPU[LYYVNH[P]LHUKPUKLÄUP[LWYVUV\UZPUJOHW[LYZP_[LLU(S[OV\NO
such separations create more chapters, dealing with small groups of these 
elements at this stage in the learning process is helpful. 
 7HY[ZÄ]LHUKZP_HYLZVTL^OH[VMH[\YUPUNWVPU[PU[OLNYHTTHY
as they begin to introduce more complex aspects of verbs. Chapter 
seventeen addresses the perfect tense and its place in the grammatical 
system, and chapter eighteen introduces the pluperfect and future perfect. 
Chapter nineteen is one of the longest chapters in the grammar, dealing 
with the subjunctive mood (which frequently trips up and discourages 
Latin students). Cooper is careful to present the subjunctive in a way that 
is accessible for readers only familiar with English, which can be rather 
clumsy and imprecise in its expressions of subjunctive ideas. Cooper then 
turns in the subsequent chapters to the imperfect, perfect and pluperfect 
subjunctives, all representing comparatively longer chapters, given the 
HTIPN\V\Z HUK KPMÄJ\S[ ^H`Z [OH[ ]HYPV\Z ]LYIZ HYL YLUKLYLK ^P[O [OL
subjunctive. 
 7HY[ ZL]LU KLHSZ ^P[O WHY[PJPWSLZ WHZZP]LZ HUK PUÄUP[P]LZ
following the structure of most other Latin (and Greek) grammars in leaving 
these elements to the very end. Chapter twenty-two is another quite lengthy 
chapter on the nature of participles, and may leave some readers wondering 
whether it should have been split into two chapters. Chapters twenty-three 
and twenty-four expand to more complex participial expressions, such as 
those involving future, perfect, and periphrastic formulations. Cooper also 
returns in more detail to the ablative case here, which is welcome, since 
at times it felt as though the ablative (which is rather peculiar to Latin, 
HUK HIZLU[ MYVT )PISPJHS .YLLR ^HZ V]LYSVVRLK *OHW[LYZ [^LU[`Ä]L
HUK [^LU[`ZP_ JSVZL [OPZ WHY[ KLHSPUN WYPTHYPS`^P[O PUÄUP[P]LZ HUK [OL
complexities of indirect speech.
;OLLPNO[OHUKÄUHSWHY[OHZVUS`[^VJOHW[LYZ*OHW[LY[^LU[`
seven deals with imperatives, introducing their basic form. Chapter twenty-
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eight is an unusually brief conclusion section, which seemed rather 
\UULJLZZHY ̀;OPZÄUHSZLJ[PVUWYLZLU[ZHWVPU[VMJYP[PX\LZPUJLP[ZLLTZ
as though chapters twenty-seven and twenty-eight could have simply been 
combined with another part, rather than separated into an eighth section. 
Or, perhaps, given the fact that Cooper spreads the concept of indirect 
ZWLLJO V]LY [^V JOHW[LYZ V[OLY^PZL KLHSPUN^P[O PUÄUP[P]LZ [^LU[`Ä]L
HUK[^LU[`Ä_WHY[LPNO[JV\SKOH]LILLUL_WHUKLKHUKV[OLYZLJ[PVUZ
shortened. 
Even with this small point of contention, Cooper’s grammar is 
excellent, and serves as a helpful, unintimidating option for those seeking 
an alternative to the available introductory texts. It is highly recommended 
for its accessibility and lack of jargon, its relatively short chapters, its 
detailed and thorough explanations, its manageable length, and its useful 
and illuminating examples from Christian writers.
:SH]LZ>VTLUHUK/VTVZL_\HSZ!,_WSVYPUN[OL/LYTLUL\[PJZVM*\S[\YHS
Analysis 
By William J . Webb. 
Downers Grove: InterVarsity, 2001, 
301 pp., paper, $30.00 
ISBN 0-8308-1561-9. 
Reviewed by Matthew K. Robinson
0U [OPZ^PKLS` HUK PUÅ\LU[PHS Z[\K` PUOLYTLUL\[PJZ>PSSPHT 1
Webb sets out to construct a set of criteria for determining whether particular 
passages from scripture, especially commands, are culturally bound 
VY [YHUZJ\S[\YHS>LII ÄYZ[ NP]LZ H[[LU[PVU [V [OL UH[\YL VM OPZ [HZR [OL
shape of scholarship in evangelical circles around hermeneutics generally, 
and the particular hermeneutical aim of his own study. He then moves 
on to develop and exemplify this hermeneutic via 18 criteria with which 
he analyzes key verses in regard to their implications on current issues 
in the west: the role of women in church and society and homosexuality. 
Webb ends his study with a chapter entitled “What if I Am Wrong” wherein 
he discusses the solidity of some arguments made previously in the book 
and considers what is at stake if he is indeed wrong. Ultimately, Webb 
concludes that scripture suggests an egalitarian ethic, the logical end of 
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its “redemptive movement hermeneutic.” However, the condemnation of 
homosexuality found in both the New and Old Testaments is transcultural 
and determines that homosexuality is indeed a sin for all time. 
*OHW[LYVULLU[P[SLK¸;OL*OYPZ[PHU*\S[\YL¹IYPLÅ`PU[YVK\JLZ
the problem of assessing scripture and ethical issues via the two cultural 
horizons of any subject: the subject’s culture and the culture in which 
[OL [L_[^HZWYVK\JLKHUK^OPJO [OL [L_[ PUP[PHSS` YLÅLJ[Z6\Y ¸X\LZ[¹
writes Webb, “is to determine whether the church should move with our 
culture or against our culture” on ethical issues, particularly that of the 
role of women in society and homosexual practice (29). In chapter two, 
Webb introduces his notion of the “redemptive-movement hermeneutic.” 
Webb argues that one must “engage the redemptive spirit of the text in 
a way that moves the contemporary appropriation of the text beyond its 
original-application framing” (30). That is to say, one must assess the text 
to determine whether there is an ethical/theological trajectory that brings 
further implications to bear upon cultures incommensurate with the culture 
^OPJO [OL [L_[ YLÅLJ[Z>LII JVU[YHZ[Z [OPZ OLYTLUL\[PJ ^P[O [OL Z[H[PJ
YLHKPUN^OLYLH[L_[PZ\UKLYZ[VVK[VIL\UP]LYZHSS`HWWSPJHISLºHZPZ»^P[O
no regard for cultural particularities suggested in the text- and a radical 
feminist or reader-response hermeneutic, which negates the texts original 
and perennial meaning. For Webb, “a static hermeneutic lacks power and 
relevance, while a secular or radical hermeneutic lacks direction” (51). 
At this stage in the book, one must agree with Webb, at least in 
OPZWYPTHY`JVUJLYUZ:\YLS`ZVTL[L_[ZYLÅLJ[L[OPJZHUKJVUJLYUZ^OPJO
are so laden with the cultural trappings of the world of its historical origin 
[OH[VULJV\SKUV[HIPKLI`[OVZLL[OPJZHUKJVUJLYUZI`M\SÄSSPUN[OLTPU
the way prescribed by the biblical texts. One example that Webb addresses 
later in his book is that of Rom 16:16’s charge “greet one another with a 
holy kiss.” Although familial love, kindness, and comradery are certainly at 
the heart of the command, one would surely miss the mark of expressing 
“familial love, kindness, and comradery” by kissing his/her fellow believers 
in the 21st century west. Moreover, the radical postmodern readings which 
see the text as only a receptacle for current cultural norms mutilate the 
text by refusing to consider the counter-cultural aspects of scripture. This 
amounts to a form of idolatry.
 However, Webb’s argument here is lacking in sophistication and 
nuance. First, Webb never really unpacks his nomenclature. “Redemptive” 
is used at every turn in this chapter and shows up often in the rest of 
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Webb’s study. However, we are never given a satisfactory reason for this 
title. We are only told that there is a “redemptive spirit” within the text 
which often portends later development. Furthermore, the theological 
foundation for Webb’s hermeneutic is severely lacking in development. He 
provides a short section wherein he states that “the theological basis for a 
redemptive-movement hermeneutic is rooted in two crucial considerations: 
the authority of scripture and the wisdom of God” (56). Yet his explanations 
of these two bases are unsatisfactory. One would expect that Webb’s call for 
a “redemptive hermeneutic” would attempt to construct some theologically 
grounded criteria. That is, one would expect Webb to demonstrate an 
overarching theological truth, character, or metanarrative which would act 
as a plum line for tracing the progression of the latent ethical/theological 
power in problematic texts. He provides nothing of the sort. 
Another problem at the outset of Webb’s book is the lack of 
nuance in notions like “culture.” Webb assumes a western culture as the 
present receiving end of the text. He thus assesses texts through a lens 
of contemporary western mores. However, Webb does little to trace the 
emergence of these present western convictions. Moreover, Webb all-but-
ignores the rest of the world and appears to assume the ethical superiority of 
the present west. This, at times, results in circular arguments. For example, 
Webb writes that “by initiating some basic improvements to the right-hand 
JVS\TUBWYVISLTH[PJWHZZHNLZDP[^V\SKUV[ILKPMÄJ\S[[VMVYNLHZVJPHS
ethic that far exceeds scripture” (45). However, Webb’s argument does little 
here to lay a foundation of determining “better.” Moreover, especially when 
it comes to egalitarianism, Webb does almost nothing to engage many 
J\S[\YLZHYV\UK[OL^VYSK^OPJOHYLZ[YVUNS`WH[YPHYJOHSHUK^V\SKÄUK
nothing problematic about scriptures like 1 Tim 2. This is not to say that 
the egalitarian view is mistaken, of course. However, to make his argument 
cogent, Webb must address these gaps in his methodology. 
Finally, Webb’s theoretical foundations are weakened by his lack 
of canonical theology at the outset of his book. Webb does little to lay 
out the relationship between the Old and New Testaments. At one point, 
for example, Webb reads Jesus’ declarations in Matt 5 as an example of 
good, redemptive hermeneutics (61). However, Webb does not broach 
the question of Jesus coming to ʌȜȘȡ૵ıĮȚ the law (Matt. 5:17). May 
current believers do with the New Testament what Jesus did with the Old 
Testament? Unfortunately, Webb never asks this question. Yet, the continuity 
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or discontinuity between the testaments, the matter of Jesus› particular 
authority to announce the New Covenant, etc. should be central to this 
discussion. 
The bulk of Webb’s book is concerned with demonstrating 
his redemptive-movement hermeneutic through the application of 18 
different criteria via two major categories: “intrascriptural evidence” and 
¸L_[YHZJYPW[\YHS L]PKLUJL¹ 0U ^OH[ MVSSV^Z 0 ^PSS IYPLÅ` Z\Y]L` [OLZL
criteria. 
;OLÄYZ[JYP[LYPH[OH[>LIIVMMLYZMHSS^P[OPU[OL¸PU[YHZJYPW[\YHS
evidence” category, which is further broken down into three sub-categories 
organized via persuasiveness regarding the argument of egalitarianism: 
persuasive criteria, moderately persuasive criteria, and inconclusive criteria. 
;OLÄYZ[JYP[LYPVUPZ¸WYLSPTPUHY`TV]LTLU[¹^OPJOZLLRZ[VKL[LYTPULPMH
[L_[̧ TVKPÄLZ[OLVYPNPUHSJ\S[\YHSUVYTZPUZ\JOH̂ H`[OH[Z\NNLZ[ZM\Y[OLY
movement is possible and even advantageous in a subsequent culture” 
(73). Next, Webb analyzes “seed ideas” which are instances in scripture 
wherein a theoretically powerful notion is introduced without immediate 
application. The third criterion, “breakouts” looks to texts which outright 
contradict any enduring application of another text. One good example 
Webb uses is the leadership role of women in the Church (99). However, 
Webb does use poor examples as well, like 1 Sam 11:1 as a “breakout” 
which contradicts Paul’s charge against men having long hair (1 Cor 11:14). 
Criterion 4, “purpose/intent statements” correctly surmises that “a 
component of a text may be culturally bound, if by practicing the text one 
UVSVUNLYM\SÄSSZ[OL[L_[»ZVYPNPUHSPU[LU[VYW\YWVZL¹¸)HZPZPU-HSS
or Curse” determines whether or not a feature in the text has transcultural 
relevance in light of its tie to the fall/curse. Likewise, criterion 6 looks to 
creational intentions to determine the cultural or transcultural value of a text. 
Criterion 7 looks particularly at primogeniture and limits Webb’s discussion 
to women in society. Here, Webb’s logical and hermeneutical missteps 
HYLNSHYPUN>LIIÄYZ[JVUULJ[Z7H\S»ZHMÄYTH[PVUVMNLUKLYOPLYHYJO`]PH
creation in 1 Tim 2:13 to primogeniture. Next, Webb demonstrates that 
primogeniture is often undermined by other texts in scripture and is usually 
[PLK [VJ\S[\YHSZWLJPÄJJVUJLYUZ/L [OLU [YHUZMLYZ [OLZL MHJ[VYZIHJR [V
Paul’s reading in 1 Tim 2:13. However, nothing explicitly connects 1 Tim 
2:13 to primogeniture (Paul’s use of the LXX’s ਥʌȜȐıșȘ indicates more about 
creative order). Moreover, applying everything that may be said of one 
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ZVJPL[HSÄ_[\YL[VHUV[PVU[OH[ZPTWS`WHYHSSLSZ[OH[UV[PVUPUZVTL^H`Z
is logically fallacious. Again, this is not to say that the egalitarian view is 
wrong, but that Webb’s argument is untenable on this particular point. 
Criterion 8, “Basis in New Creation” seeks to determine how 
H JVTWVULU[ PU [OL [L_[ HSPNUZ VY PZTVKPÄLK PU SPNO[ VM5L^*YLH[PVU
Criterion 9, “Competing Options” states that “a component of text is 
more likely to be transcultural if presented in a time and setting when 
other competing options existed in the broader cultures” (152). Criterion 
10 argues that a text’s opposition to its original culture indicates a greater 
likelihood of transcultural application. Criterion 11 argues that a text may 
be culturally bound if related issues are culturally bound. Criterion 12 holds 
that a command may be culturally bound if the punishment for breaking that 
JVTTHUKPZSPNO[VYUV[TLU[PVULK*YP[LYPVUJVTWHYLZZWLJPÄJ
instructions to general principles which may be in tension. Criterion 15 
analyzes the context of a text to determine whether or not the command/
component functions within a “specialized context” (15). Criterion 16 states 
that discontinuity with the OT in the NT necessitates transcultural value. 
;OLÄUHS [^VJYP[LYPH ¸7YHNTH[PJ)HZPZ)L[^LLU;̂ V*\S[\YLZ¹
HUK ¸:JPLU[PÄJ HUK :VJPHS:JPLU[PÄJ ,]PKLUJL¹ HZZLZZ L_[YHIPISPJHS
evidence. The former holds that “A component of a biblical imperative 
may be culturally relative if the pragmatic basis for the instruction cannot 
be sustained from one culture to another” (209). The latter states that “A 
JVTWVULU[VMH[L_[TH`ILJ\S[\YHSS`JVUÄULKPMP[PZJVU[YHY`[VWYLZLU[
KH`ZJPLU[PÄJL]PKLUJL¹
Webb’s study provides many helpful and important points; both 
his central concern and approach are to be commended. The ethical/
theological trajectory within texts must always be considered and Webb 
has done well to construct 18 criteria for determining this trajectory (or lack 
thereof) within the biblical texts. However, Webb often lacks nuance and 
fails to carefully exegete passages, instead bringing assumptions to bear 
upon the text without explanation. His lack of theological foundations at 
the outset weakens his study. Yet, despite this, Webb’s call for a hermeneutic 
that is more methodologically attentive to the text is well taken. 
